In early modern England, the subject of dreams and dreaming became the focus of a debate which primarily concerned their origins. Reginald Scot represents one of the first English writers to contest contemporary belief in the magical properties of dreams and in dreams as credible forms of Christian prophecy. 1 Beginning in the late sixteenth century, and escalating in the seventeenth, reformists began to criticise and question previously accepted notions of dreams as supernatural phenomena and as forms of Christian revelation. These critics emerged from the ranks of Puritan ministers, conservative Anglican intellectuals, and moralist philosophers and 'scientists'.
Why did dreams receive such intensive scrutiny and debate in early modern England? What did early moderns dream of, and how did patterns of belief evolve? In recent decades, dreams have elicited the increasing attention of cultural historians. Peter Burke and Keith Thomas were two of the first historians to seriously consider cultural beliefs in dreams as important focuses of study.
supernatural beings, or, did they derive from purely natural causes? Although this question had perplexed philosophers for centuries since the age of Plato and Aristotle, in early modern England the issue became embroiled in a larger political, theological, and scientific controversy. Learned discourse and popular discussions of dreams facilitated an amalgamation of science and religion. As is typical of the period, contemporary discourse implemented an approach which utilised a mixture of scriptural exegesis with scientific method and classical philosophy.
In a period where dreams elicited the power to proselytise an individual, attract a substantial following, predict the death of a monarch or the end of the world, it was necessary for writers to employ a cautious approach in their discussions. 8 Dreams constituted one of the oldest and most powerful forms of Christian revelation. The Bible was littered with prophetic visionaries, dreamers and dream interpreters. In early modern England, and, I would argue, particularly in the seventeenth century, many people began to look to dreams for an answer -a sign of the imminent apocalypse. Plague, poverty, civil war, social anarchy, and prodigious wonders convinced men and women to view themselves as living in the shadow of the Apocalypse. The Bible had warned that in the prelude to this onslaught God would send dreamers and prophets to warn his chosen people:-'And it shall come to pass in the last days ... I will pour out my spirit upon all flesh; and your sons and your daughters shall prophecy, your old men shall dream dreams, your young men shall see visions ' . 9 I will argue that because of the widespread popular belief in dreams as a form of both potential divine revelation and fortune-telling, dreams became a heated religious issue for ministers and intellectuals.
Cultural historians have largely neglected to explore the vehement attacks of religious reformers on dreams as forms of 'popular' methods of divination. In seventeenth-century England a diverse range of writers was concerned with the prevalence of the 'vulgar' practice of dream divination amongst the populace.
11 Authors like Sir Henry Howard condemned dream handbooks written by Thomas Hill and Artemidorus, ridiculing the 'pliant readiness of brainsicke fooles to cherish idle dreames and fancies'. 12 In 1620, John Melton's critique of astrology sternly asserted that 'dreams are not to be believed; for they are most wicked and odious in the sight of God'. 13 Similarly, Thomas Hobbes in 1651 condemned 'prognostiques from Dreams' and 'false Prophecies' since they ultimately 'reduce [d] all Order, Government, and Society, to the first Chaos of Violence, and Civill warre'.
14 In 1662, Henry More attacked dream divination, alongside astrology, as being 'the folly and disease of enthusiasm'. 15 Why is it that in the seventeenth century dreams became the focus of such heated debate amongst English intellectuals and reformists? I will argue that dreams were increasingly controversial phenomena as they became negatively associated with the plague of dissenting radical visionaries and prophets rife in the seventeenth century. Reformists, consisting of Puritan ministers, Anglican philosophers, and advocates of the 'new' science, began to view dreams with suspicion and attempted to distance themselves from the beliefs of the masses. The subject of dreams became consequently enmeshed in a debate about several central aspects of religious dogma which reflected changes in religious theology and practice. At the centre of the debate was the concern with the spread of superstition, enthusiasm, atheism, dissent, and disorder. In this evolving discourse, dreams became synonymous with disorder and the antithesis of reason and order. This controversy in turn sparked heated discussions about the nature of the soul, and the evidence of the world of spirits, since dreams had been for centuries a learned and unlearned proof of the world of spirits, and also more importantly, dreams had acted as the prime means through which God conversed with his chosen people. 
The Problem of Definitions
At the centre of the controversy surrounding dreams was the question of how to distinguish between dreams and visions. In treatises and pamphlets of the time, the terms 'dreams' and 'visions' were used interchangeably. An examination of the various discussions and definitions of these terms can help us to discern why understandings of dreams were blurred with those of visions and hence, prophecy. The ongoing debate on dreams clearly suggests that the definition of dreams, or 'distinction', was a crucial point for philosophers, theologians and their audiences. 
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'And yet dreames seene by grave and sober persons, do signifie matters to come, and a spirite undoubtedlie shewinge to them, whiche by her nature is a Prophetesse, that sendeth forth such a motion ... throughe which the bodye as in her proper dwelling, may either be defended ... or moved to the attayninge of goode things to come... that as it were into loking Glasses ... it might so beholde and foreshewe al matters imminent.' (Hill, The moste pleasaunte arte, unpaginated epistle).
Parergon 20.1 (2003) of dreams in Hill's treatise is that perhaps he believed that the definitions were self-evident. An alternative possibility is that sixteenth-century perceptions of dreams were not so developed as those of the seventeenth century -that is, the growth of critical attacks on dreams as supernatural phenomena may have forced writers to distinguish more clearly between two types of dreams. I would suggest that the reason for this imperative was to provide credibility for the practice of dream interpretation, since dreams were increasingly marginalised as natural by-products of sense or fancy, whereas visions were more controversial, yet credible Christian experiences. That is, visions were harder to dismiss in light of their power as forms of Christian revelation. Francis Bacon, the 'father' of modern scientific methodology, did not rule out the possibility of the existence of supernatural dreams, or of the potential usefulness of 'natural' dreams. In his 1603 Advancement of Learning,'Bacon argued that whilst belief in 'marvels, witchcraft, dreams and divinations' should be 'condemned', they should not be 'excluded' as potential repositories of hidden truths for Christian scientists. 22 Contemporaries believed that 'natural dreams' arose from the physiological workings and effects of the body (namely the four humours) on the mind. As Bacon argued, and many others conceded, natural dreams could enable physicians and individuals to 'discover the state of the bodie, by the imaginations of the minde'.
23 Seventeenth-century writers generally agreed that natural dreams occurred as a result of the unconscious yet 'natural' workings of the dreamer's body whilst in sleep. 24 Interestingly, long before the modern psychological theories of Freud and Jung, English people were aware that there were unconscious desires and fears, which appeared uncensored in Sixteenth-and seventeenth-century authors in defending dream interpretation used the argument of the benefits of dream analysis for 'physicians' to support a serious study of dreams. In 1657, Phillip Goodwin commented, 'if it were laudable in them, to look into Dreames to learn out the state of mens bodies, may it not be commendable in others, thereby to discover the case of mens souls?' (Goodwin, The mystery of dreams [1658] , epistle). 24 Nevertheless, although early modern English writers were careful to distinguish between the origins of natural and supernatural dreams, they did not advise their readers on how to tell which was which.
dreams. 25 Similarly, they believed that, during the day, the mind was constantly absorbing images and information. In sleep, these images or 'memories' combined with thoughts or 'ideas' to produce certain 'natural' dreams easily discerned for their content.
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By the mid-seventeenth century, astrologers Richard Saunders and Thomas Tyron took particular care to clearly differentiate between 'natural' and''divine' dreams. In Physiognomie and chiromancie, amongst chapters on astrology, palmistry and geomancy, Saunders included a detailed chapter on dream interpretation. According to Saunders, 'natural' dreams occurred with greater frequency than supernatural or 'divine' dreams: 'but [men] are deceived through not knowing that a thousand, nay ten thousand Dreams which posesse the spirit of man every night, are nothing but a reminiscence of his former actions; the which thing is common to him with the beasts'.
27 Divine dreams were those sent by God, angels or, conversely, by devils. The following excerpt is Saunders' advice to his readers on how to distinguish between divine and demonic dreams: Divine dreams are tryed by examining them by the Rule of the known Word: for if they agree with what hath been delivered before, if they bear nothing new and discrepant from those things which are the immutable Law of God and the Gospel, they are of God. But if they by a false gloss and shew of Religion and Piety require somewhat contrary to the declared Word of God, let them be condemned, they are not of God.
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The distinction between 'natural' and 'divine' dreams was a serious matter which early modern English philosophers, astrologers, and reformists believed required clarification. This was because, as they noted with alarm, the 'vulgar' made no 25 The theory that dreams contained reflections of unconscious desires and thoughts did not originate with writers of the sixteenth century. Plato had been the first to suggest this in his famous work, The Republic with which many early modern writers were familiar: 'When the rest of the soul, the reasoning, gentle, and ruling part of it is asleep, then the beastial and savage part, when it has had its fill of food and wine, begins to leap about, pushes sleep aside, and trues to go and gratify its instincts. You know how in such a state it will dare everything, as though it were freed and released from all shame or discernment. ' distinctions between dreams and visions, and were fooled by ignorance and false prophets into believing that any dream was a vision.
The defence of astrologers and dream interpreters of their art, in addition to their careful definitions of 'natural' and 'divine' dreams, is best understood against the cultural backdrop of growing hostility to practices increasingly deemed 'superstitious' and heretical. 29 The reform of religion and popular culture in the early modern period constitutes a controversial issue for cultural historians. 30 Did reform originate from 'above' or 'below'? 31 Peter Burke's initial theory of cultural reform, advocating a simple process of reform from above, has now been recognised as a limited model. Following the work of Roger Chartier, British, and European historians have revised traditional models of reform, asserting instead a more complex and dynamic model: 'cultural reform was always on the agenda -reform from below as well as from above'.
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In light of this new awareness of the complexity of reform movements in the early modern period, the reform of popular beliefs about dreams can assist historians in appreciating a hitherto unexamined cultural shift. For while the reform of dream beliefs appears to have originated from above, including largely the middling orders of writers and ministers, the reform of popular dream beliefs was not a simple process. Many of the reformist tracts are, in fact, aimed at reforming beliefs amongst the literate classes rather than the 'vulgar' sorts. It is feasible to suggest that this was perhaps an attempt to reform culture as a whole, rather than targeting specifically the lower or 'vulgar' orders. alternatively, this may be indicative of the learned's attempts to distance themselves clearly from the uneducated rabble. I would suggest that the controversy surrounding dreams was part of a larger debate about religious orthodoxy that was exacerbated by Civil War tensions and reinforced by post-Restoration dialectic on 'enthusiasm'.
Defenders of dream interpretation such as Richard Saunders were careful to condemn 'vulgar' misuse and belief of dream divination and prophecy: 'Let us not therefore fasten on, but abhor the doatings of fanatick persons, though they pretend never so much to derive them from Heaven.' 33 This was primarily designed to maintain the credibility and orthodoxy of astrological and oneirocritic writings against criticism from reformers. The condemnation of 'vulgar' misuse of dream interpretation can also be viewed as an effort by writers to distance the professional 'art' of dream divination, practised by astrologers, from those of lesser training and knowledge. Many of the treatises on dreams provide evidence that numerous professionals practised dream interpretation, from physicians to astrologers. 34 The attacks of reformists and philosophers on dream divination were frequently based on a negative exegesis of the Bible on dreams. 35 Had not Jeremiah and others warned 'hearken not unto your dreamers ... because they prophese nothing else to you but lyes, that they may drive you from your owne land'?
36 John Melton derisively railed against the astrologer who promoted dream interpretation: 'But in generall Dreams are not to be believed: for they are most wicked and odious in the sight of God ... as may appeare in the 19 of Leuiticus, Deutronomie the 23, Ibidem 18. Ecclesiasticus 24 and many other places of Scripture'. It is known, for example, that the physician and early psychiatrist Richard Napier examined his patients' dreams to assist in their cure. Similarly, the diaries and tracts of astrologers suggest that they functioned as dream interpreters for their clients. It is additionally plausible that local cunning folk also acted as dream interpreters for clients. . The current of the Scripture bears Testimony to a greater light to break forth in the latter days, wherein the knowledge of the Lord shall cover the earth, as the water cover the sea; and why then should we abridge or reject any of those ways wherein God hath formerly vouchsafed most usually to discover his will in the raptures of his Kingdom to the Sons of men.
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Thomas Tyron published his work on dream interpretation in 1689, during a period when rationalism prevailed in learned culture and elite criticism of dreams and similar phenomena predominantly ridiculed them as 'flights of fancy' or 'superstitious' and 'enthusiastic'. 40 His Treatise of Dreams and Visions represents the later seventeenth-century positive thought about dreams and visions as controversial yet important spiritual and personal phenomena.
The definition -or 'distinction' -of dreams was, therefore, an important issue for early modern English people, particularly those of the educated classes. Critics of dreams believed that the masses of the populace were not so careful to distinguish between divine and natural dreams. The complaints of professional dream interpreters, astrologers and reformers of the 'superstitious' practices of the 'vulgar' occurred repeatedly throughout the period, particularly in the mid- 38 In fact, Saunders went so far to suggest that not only was dream divination a lawful Christian art, but that it was particularly necessary for the 'Monarch, King, or Prince' to 'prevent much evil and misfortunes that might daily happen to him, and also anticipate much good'. (Physiognomie and chiromancie, metoposcopie, p. 239). Thomas Tyron and Phillip Goodwin both strongly asserted the moral, and Christian worth and orthodoxy of studying dream interpretation. seventeenth century. 41 Reformists and philosophers complained that the 'unlearned' promoted an ignorant understanding of dreams which led to the spread of superstitious enthusiasm in the form of prophecies and dreams. 42 The 'vulgar' are portrayed as ignorant, mad, fanatical and naive. They are the 'brainsicke' fools that Henry Howard attacked and the 'blinde ignorante' sort whom Melton patronised.
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Dreams and Visions in Revolutionary and Restoration England
Increasingly from the 1640s to 1680s and beyond, dreams were dismissed by writers as fanciful delusions occurring in sleep -neither significant nor supernatural. 44 How are we to understand this pattern? Apart from causing increasing social dissent and sectarianism, the religious and intellectual tensions of the period 1640 to 1680, and the rise of rational in place of revealed religion, generated a cultural climate in which traditional Christian lore was perpetually examined and reformulated. 45 While belief in dreams as sources of supernatural revelation had been reconsidered in the sixteenth century by individual reformers and critics, the seventeenth century witnessed a veritable explosion of debate within the ranks of philosophers, astrologers, reformists and advocates of dreams.
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Authors of dream interpretation manuals, such as Thomas Hill and Thomas Tyron, requested that their readers ignore the folly and ignorance of the 'vulgar' sorts and instead appreciate the potential rewards of dream divination for its own value, and for the 'profit' of the reader and society as a whole. (Hill, The moste pleasaunte arte, preface; and Tyron, pp.1-6). 42 For example, advocates of dream divination and astrology condemned 'vulgar' forms and beliefs of dream interpretation to defend their own serious and orthodox art, whilst reformers sought to highlight areas of belief needful of reform. The attacks of later writers and reformers can be understood as emerging from a complex culture in which dreams, closely associated with astrology and prophecy, became condemned as dangerous and 'superstitious' beliefs and practices. The danger of dreams for many writers lay, as Thomas Hobbes noted in 1651, in their potential to incite civil war and religious dissent. A closely related fear of Hobbes and many other critics was that false belief in dreams and prophecies would lead the people into heresy, sin, and finally, resistance to 'godly' authority:
For when Christian men, take not their Christian Sovereign, for Gods Prophet; they must either take their owne Dreames, for the Prophecy they mean to bee governed by, and the tumour of their own hearts for the Spirit of God; or they must suffer themselves to bee lead by some strange Prince; or by some of their fellow subjects, that can bewitch them, by slaunder of the government, into rebellion, without other miracle to confirm their calling, then sometimes an extraordinary successe, and Impunity: and by this means destroying all lawes, both divine, and humane, reduce all Order, Government, and Society, to the first Chaos of Violence, and Civill Warre. 47 This quotation is useful to help explain why dreams and prophecy were deemed so dangerous by the ruling orders in the seventeenth century. Writing during the Interregnum years, Hobbes was witness to the explosion of prophets and 'dreamers' which Christopher Hill has so vividly described. 48 Henry Howard similarly warned his readers in 1620: 'the fantasies of sleepe draw mens mindes not only from the course of duty, but from the rule of vertue.' 49 False belief in divine dreams could lead the people into two great evils -civil war and religious dissent.
The Civil War and the Interregnum (1642-60) constituted an era of social upheaval, violence, and civil unrest. Dreams, visions, and prophecy thrived in such conditions of eroding secular and religious authority. disintegrated with the fall of monarchical rule in the 1640s. This surge of popular millenarianism and religious radicalism was reflected in a plethora of pamphlets and almanacs containing political and apocalyptic prophecies. 51 The uncertainty and anarchy of the period, mixed with a widespread belief that people were living in the 'last days', produced a climate in which supernatural signs in the form of dreams and visions were seriously accepted by many people, perhaps indeed the majority of the populace. As Howard derided, the 'vulgar sort are wont to live in fear of Civill Ware, uppon the sight of bloody streames in the aire.' 52 Several of the most popular prophecies and almanacs circulated from 1640 to 1680 were written by the astrologer William Lilly. From 1642 to 1681 Lilly wrote and published over one hundred almanacs and tracts, the most popular of them including the annual Lilli's prophetical history of this yeares accidence (1642), A prophecy of the white king: and dreadful dead-man explained (1644), and Merlinus Anglicus Junior published from 1644 to 1682. Lilly was the people's prophet: his almanacs were the most successful in revolutionary England, the Merlinus Anglicus selling 13,500 copies in 1646, 17,000 in 1647, and 18,500 in 1648. 53 During the 1640s and 1650s, we know that his works were read by both royalists and parliamentarians, in addition to being popular amongst soldiers in the New Model Army.
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Although Lilly was a professional astrologer, highly respected by his contemporaries, his almanacs used a diluted, easily comprehensible mixture of astrology with symbolic visions that he claimed to have experienced. Written in a simple format, these books were arguably aimed at a wide readership. Lilly drew on popular dissent and anxieties by focusing his prophecies on popular events and political figures. In this way, his publications excited both intense acclaim and criticism. Drawing on a widespread climate of apocalyptic belief and millennarianism, many of the prophecies of Lilly, as well as his contemporaries John Booker and George Wharton, contained typically bloody and apocalyptic descriptions of the future. Against Lilly and other popular prophets, Henry More, Henry Howard, John Brinley and others presented a cynical attack. John Melton accused astrologers and prophets of robbing the 'poore blinded people' of their souls, their estates, and their money. 56 Late in the previous century, the leading wit Thomas Nash had accused prophets of dabbling immorally in politics:
All malcontents entending anie invasive violence against their Prince and Country runne headlong to his oracle. Contrarie factions enbosome unto him their inwardest complots, whilst he likes a craftie tacke a both sides, as if he had a spirite still at his elbow ... I assure you most of our chiefe noted Augurers and Soothsayers in England this day, by no other Arte but this gaine their reputation.
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Contemporary prophets were certainly numerous and ubiquitous in seventeenthcentury England. Perhaps even more notorious than Lilly were 'enthusiasts' like Arise Evans, John Rogers, Elizabeth Poole, and the hundreds of other dreamers, visionaries, and self-claimed prophets at large in England. divine dreams to public attention through cheap tracts and pamphlets with eyecatching biblical and doomsday titles. It was these 'scurrilous' individuals who inspired writers to oppose them. 58 Stephen Melish published his visions in 1664, claiming to have witnessed 'a horrible sight in the sky towards to East...their came out of the Stars some bloody Rods, like unto Brooms; their handle turned downward, and the points upward, flames and sparks of fire sparkling forth of them'. 59 It was popularly believed after 1666 that this prophecy had forewarned of the Great Fire of London. Mother Shipton, an Elizabethan 'cunning woman', was also a popular authority on the future fate of England. According to her dream, 'they shall say, to warfare for your king for halfe a crowne, they shall say, to warfare for your king on paine of hanging, they shall not come back againe.' 60 Particularly apparent in the 1640s and 1650s, prophets turned their focus onto current events, siding with either parliament or king, and urging their readers to follow. Elizabeth Poole was yet another visionary who incited the ire of authorities when she prophesied for the royalist cause. She urged her readers: 'I beseech you for the Lords sake, whose I am ... that you let not goe the Vision which I shewed you concerning the cure of England, as it was presented to me ... Bring him to triall, that he may be convicted in his conscience, but touch not his person'. 61 Another example of prophetic dreams blending biblical and traditional English forms in the period is discerned in Arise Evan's tract of 1653,'The declaration of Arise Evans. 'First, the Lilly shall remain in a merry World, and he shall be moved against the seed of Lyon. dreams or visions popularised in the period containing implicit (and often explicit) political themes mixed with dashes of biblical imagery, and garnished with Scripture. Whereas in the Elizabethan period, to prophecy against a monarch was an act of treason and punishable by death, in the chaotic years of the 1640s and 1650s visionaries under the codes of religious toleration and political radicalism were able to flourish and become more bold and explicit.
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Following the restoration of order and censorship (as well as the monarchy) after 1660, dreams, visions, and prophecy aroused increasing caution and suspicion among philosophers and reformists. At the same time, when predictions went unfulfilled, many people began to doubt the reliability and 'godliness' of astrologers and prophets. 64 Dreams, when linked to astrology and popular prophecy, came to be labelled dangerous, 'superstitious', and 'enthusiastic' phenomena, requiring careful control.
This was not to say that English people did not remain fascinated with 'signs' and omens portending the end of the world or other significant events. In 1677, for example, a comet was seen which, astrologers claimed, heralded ominous events to come. William Lilly, always quick to interpret and popularise supernatural signs, quickly published Strange news from the east, or a sober account of the comet, or blazing-star that has been seen several mornings of late (1677). In this cheap tract, Lilly warned his readers "'tis the concurrent Vote of all Nations and Ages that Comets are Harbringers of vengence ... and fore runners of sad and dire Calamities". 65 Nor were such signs confined to England. 'Strange' and 'wondrous' apparitions were also reported in Ireland and Scotland. In Tipperary in 1679, sixteen people witnessed a 'strange and prodigious apparition' in the sky above them in the countryside. According to a pamphlet circulated in both England and Dublin, 'several Gentlemen' of English and Irish backgrounds witnessed a fantastic apparition of a fierce battle in the sky between great ships and 'strange monsters'. 66 Stuart, auspicious dreams and visions were said to have presaged their deaths.
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In addition to unusual natural events, such as comets, plagues, and astrological conjunctions, the dreams of monarchs were also omens. 68 In 1651, the selfproclaimed visionary Scotsman James Douglas published a pamphlet on his 'true' visions and those of Charles I.
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Reflective of the English people's interest in continental affairs and politics, French and German prophecies were successfully marketed in the form of cheap pamphlets. An example of the cheap tracts which popularised the prognostic dreams of monarchs is a 1690 publication describing the auspicious dreams of the French King Louis XIV and Mary of Modena. 70 In the 1640s and 1650s dreams became high-profile political commentaries which were believed by many men and women to be direct messages from God. I would suggest that it was the popularity and power that dreams had commanded in the revolutionary period that elicited the escalating condemnation and opposition of reformers and philosophers from the 1640s to the eighteenth century. The particularly serious psychological affects of the Civil War may be clearly discerned in contemporary accounts of dreams which presaged frightening events for state and country. 71 Viewed from the perspective of the climate of fear and millenarianism, it is understandable why so many people believed in these terrifying prophecies popularised by religious sectarians and astrologers. However, how are we to distinguish the motivations of the learned from 'vulgar' superstition in the form of dreams and revelation? Is this condemnation of the 'vulgar' or 'fanatick' people a component of the so-called 'withdrawal' of the upper classes from the lower which historians have often noted in other contexts?
72 This is certainly a plausible explanation. However, the attack of reformers on supernatural dreams must be understood, not solely in terms of 'withdrawal', but also of a desire for cultural reform and the prevention of future civil wars. 73 In his collective Essays first published in 1597, Francis Bacon warned his readers of the dangers of superstition, blaming 'the people' as the propounders of this social evil: 'But superstition hath been the confusion of many states, and bringeth many in a new primum mobile, that ravisheth all the spheres of government. The master of superstition is the people; and in all superstition wise men follow fools; and arguments are fitted to practice .... The causes of superstition are: pleasing and sensual rites and ceremonies; excess of outward and pharasaical holiness ... the taking in aim at divine matters by human, which cannot but breed mixture of imaginations; and lastly, barbarous times, especially joined with calamities and disasters. Superstition without a veil, is a deformed thing, for, as it addeth deformity to an ape to be so like a man, so the similitude of superstition to religion makes it the more deformed. And as wholesome meat corrupteth to little worms, so good forms and orders corrupt into a number of petty observances.' (Francis Bacon, Essays [London: Everyman, 1994] pp. 45-46). Interestingly Bacon seems to believe, contrary to contemporary arguments, that the upper classes were responsible for the spreading of superstition.
genuinely terrified of witnessing a repeat of the anarchy and uncertainty of the Civil War. Moreover, such condemnations should be seen not as the reform of 'popular' culture, but rather as the reform of a shared culture. In many instances the attacks of seventeenth-century reformers were directed against other elite members, specifically astrologers and diviners of dreams, in addition to the prophets and 'filthy dreamers' who enjoyed support amongst the populace.
74
By condemning members of the literate classes, as in the branding of astrologers as nefarious miscreants who cheated 'the poor innocent souls into the greatest Superstition Imaginable', several reformists sought to reform the beliefs of society as a whole, not just a single class. 75 There is also evidence that much of the impetus for reforming belief in prophetic dreams during this period came from local ministers concerned for their 'flocks' and perhaps their own social power. John Wilson, a Puritan minister, published his sermon, A Seasonable watch-word unto Christians against the dreams and dreamers of this generation in 1665. This tract was specifically directed against the popular visionary movement of the Quakers and Seekers who were converting the people in his district. Wilson pleaded with his readers: 'If you love your selves, or Families, your children, if you love God, if you love Christ, if you love Heaven, then hearken not to Dreames ... that, would corrupt the People of God...'. 76 mislead by the evil designs of the Devil, whom they believed was working to spread idolatry and superstition through false prophecy and ignorance.
Elite writers could not agree on the controversial subject of revelation through dreams. While many believed that vivid dreams were sent as divine revelations, others asserted an opposing view. A key question they attempted to address was whether divine dreams had ceased with the end of the Old Testament, and whether they were living in the last days, in which men would be plagued by both true and false prophets. How could they explain the high numbers of prophets amongst the populace and the unfortunate wars and dissent of English people in the period? If divine dreams were still sent from God, how could one determine if a prophet was true or false?
The question of whether prophecy had ceased was an issue of the gravest concern for seventeenth-century English people. For, if prophecy had indeed ceased, then all the multifarious dreamers, prophets and visionaries were irrefutably mad individuals, promoting superstition and dissent. Moreover, if this were true, then some argued that the Bible was the only true source of revelation. 77 Philosophers of the 'new science', such as Thomas Hobbes, Sir Francis Bacon, and Sir Thomas Browne, all attempted to discuss the issue of prophetic dreams. Although the later authors of the seventeenth century were undoubtedly affected by the radical millenarianism and prevalence of prophets and dreamers of the period 1640 to 1660, early authors such as Reginald Scot had also begun to question the existence of prophecy and dreams as forms of God's messages to his followers. In his Discoverie of Witchcraft, Scot asserted that, although in the Old Testament period 'at sundry times; and in diverse manners God spake ... by our fathers the prophets', he was adamant the gift of prophecy had long since ceased. 78 The only means through which God spoke to people now was 'by his sonne', that is, by Scripture. All self-proclaimed 77 Moyse Amyraut, A discourse concerning divine dreams mentioned in Scripture (1676), p. 113. prophets and dreamers were therefore 'false prophets' and 'lewd persons' who sought to lead the people of God astray, and the country into civil war. 79 The attitudes of intellectuals towards dreams were often ambivalent, particularly in the early seventeenth century. Although Sir Francis Bacon was reported to 'often drinke a good draught of strong beer' before going to bed to procure dreamless sleep, he neither rejected nor embraced belief in divine dreams. 80 In 1603, Bacon accepted that divine dreams had been God's communications to the early Christians, but he also believed that many scriptural prophecies had never been fulfilled and were thus still current. 81 To Bacon a dream could be a useful tool that 'discovereth the state of the body', the mind, and the future. He believed that, although the art of dream divination had 'been coupled with superstitious and fantastical arts', with proper study a reformed practice of dream interpretation could provide a 'solid ground in nature, and a profitable use in life'. 82 However, commenting on the prevalence of 'vulgar' belief in dreams, astrology, omens, divination, and''superstition', Bacon noted that 'those who take pleasure in such kinds of vanities always observe where the event answers, but slight pass by the instances where it fails'. 83 The writings of Francis Bacon illustrate the increasing exacerbation of learned distrust of supernatural dreams in the early seventeenth century.
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Reginald Scot railed against dream interpreters, naming in particular Thomas Hill as a false propounder and author of a 'vaine treatise'. According to Scot, the only divine dreams which mankind has witnessed are those to be found in Scripture. Of natural dreams, Scot commented: 'Of physicall dreames we maie both read in authors, and see in our owne experience dailie, or rather nightly. Such dreames also as are casual, they are likewise, usuall, and come ... through the multitude of affairs and businesse. Those which are in these daies are called magicall or diabolicall dreames, maie rather be called melancholicall. For through dreames, appeareth (as Aristotle saith) some horrible things and as it were the image of an ouglie divell: sometimes also other terrible visions, imaginations, counsels, and practices.' (Scot, p. 147). Bacon's later contemporaries continued to assert an increasingly sceptical view of dream divination and the survival of Christian prophecy. 84 Half a century later, Sir Thomas Browne composed an essay specifically on the philosophy of dreams, emulating and addressing the classical theories of Aristotle. Like Bacon, Browne did not refute the existence of supernatural dreams:
That there should bee divine dreames seems unreasonably doubted by Aristotle. That there are demonicall dreames wee have little reason to doubt. Why may there not bee Angelicall? If there bee Guardian spirits, they may not bee unactively about us in sleepe, butt may sometimes order our dreames, and many strange hints, instigations, or discoveries which are so amazing unto us, may arise from such foundations.
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Although Browne, like Bacon, supported the existence of supernatural dreams, he was quick to assert that supernatural dreams may be easily confused with 'naturall and animal' dreams. Moreover, the true value of dreams lay not in prophecy but in understanding the self.
86 Implicit in the transition from Bacon to Browne is the development of intensified scepticism of supernatural dreams. The belief that God, angels, or demons could send dreams was still held by intellectuals, but by the mid-seventeenth century this belief was clearly beginning to lose credence in intellectual circles.
To condemn 'vulgar' beliefs in dreams, critics launched acrimonious attacks on dream-books, many written by astrologers. Some of the most popular and 84 In an essay on prophecies in his 1597 Essays, Bacon discussed supernatural dream with an overtly sceptical view. Here, we can clearly see that supernatural dreams were associated with prophecy and more importantly, that dreams were condemned alongside this increasingly controversial phenomena in the sixteenth and seventeenth centuries: 'My judgement is, that they ought to all to be dispised; and ought to serve but for winter talk by the fire-side ... For they have done much mischief: and I see many severe laws made to suppress them. That hath given them grace, and some credit, consisteth in three things. First, that men mark when they hit, and never mark when they miss; as they do generally also of dreams. The second is, that probable conjectures, or obscure traditions, many times turn themselves into prophecies while the nature of man, which coveteth divination, thinks it no peril to foretell that which indeed they do but collect. ' If a Maid love a Man, and dream she is going to Church with another man, and that she run from him, then she will assuredly have the man she desired; but if she dream she goeth into the Church with another man, then she will not have the man she loveth. If the man dream anything life unto the aforesaid, it doth denote the like fortune as it is for the woman. The fact that many of the authors of dream handbooks were astrologers can further explain the condemnation of dream interpretation alongside astrology and other popular forms of divination. The diaries of astrologers also provide evidence that, in addition to their role as astrologers, they served their clients and relatives as dream interpreters. 89 It was these dream manuals, fortune-books and astrological almanacs which reformers like Sir Henry Howard would attack in scathing moral tracts. 90 Howard published his A defensative against the poyson of supposed Prophecies in 1620, the same year as Lilly's dream manual. Being of the upper, educated classes, Howard could perhaps be said to represent the 'withdrawal' of the upper classes from the masses. Howard's contempt for the 'vulgar' includes any 'brainsicke fooles' who give credit to comets, astrology, dream divination, and prophecy, 91 naturally raising the question of who exactly was meant by the term 'vulgar'. The writers of the period must have taken for granted that their readers understood this diatribe. While historians have assumed that the term 'vulgar' specifically and consistently referred to the lower classes, perhaps, as Howard's tract and many others studied suggest, in some cases 'vulgar' generally referred to any individual who subscribed to 'superstitious' beliefs and practices, including members of the upper and middling orders.
Reformers 'vaine dreames' suggests that he was attempting to reform the beliefs of the learned classes. Indeed, Howard criticised intellectuals as well as the masses. In his case, 'vulgar' appears to refer to any individuals possessing 'curiosity in seeking for deeper knowledge after future causes and affairs', and who seriously follow 'superstitious' practices and beliefs.
On the subject of dreams and prophecy, Howard, like many reformers, ridiculed popular belief in prognostic dreams as sheer folly and ignorance. 93 According to Howard, the reason why people ascribed such 'importance' to dreams and prophecy was that 'the learned sort' have 'favoured dreams too much'. 94 Dreams, according to Howard, were dangerous, for they misled people into folly and blasphemy. He listed eleven reasons why his readers should not credit dreams with supernatural foreknowledge. 95 Howard also specifically criticised belief in 'Angelical' dreams, arguing that 'I need not blot my paper with confuting their conceites'. Furthermore, even more forcibly than previous critics of dream divination, Howard argues:
Yet since we finde, that not only Scriptures for our own assurance, as I saide before, but positive and civill lawes, for common order and tranquility, have set a punishment by death upon their heads, which professe the knowledge of expounding Dreams ... besides the follies and 93 Curry, p. 19. 94 Curry, p. 37. 95 The eleven criticisms of belief in divine dreams, and divination are interesting as reflections of reformers diatribes, and are worth noting here: 1. '... we may gather by the slight forgetting of our dreams that their print is shallow'; 2. 'no man of judgement will make choyse of fancy for his guide, rather than advice and mature deliberation'; 3. Not to take 'delight' in pointless allegories; 4. 'While the Gods reveal dreams to the godliest' etc., in reality, prophets and dreamers are 'furthest both from the rules of virtue and moderation'; 5. 'It is not like that God who is more pure than purity it selfe, will make our dreames the shaddows of his ordinary grace, or put on a Maske that hath been, is, and ever shall be, steigned with so many sinfull accidents'; 6. 'Wee may not thinke that God would give so fayre a colour, whereby men might be induced rather to depend uppon the pride of nature, which is frayle; then upon the rule of providence, which is unstable'; 7. 'Be careful in weeding up the causes of debate and strife with the Church, as diversity in dreams, which would cause strife to the Church'; 8. The 'fantasies of sleepe', 'draw mens mindes, not only from the course of duty, but from the rule of vertue'; 9. 'We scorne discovery by Dreames, because there is no directory rule of distinguishing betweene the certaine and the frivolous'; and so on (Howard, pp. 39-40).
Parergon 20.1 (2003) Visions, may proceed from God, not onely by his supernaturall, and immediate, but also by his naturall operation, and by meditation of second causes; there is need of Reason and Judgement to discern between naturall, and supernaturall Gifts, and between naturall and supernaturall Visions, or Dreams. And consequently men had need to be very circumspect, and wary, in obeying the voice of man, that pretending himself to be a Prophet, requires us to obey God in that way, which he in Gods name telleth us to be the way to happinesse. 105 In spite of his audacious scepticism about the Old Testament prophets, Hobbes was in agreement with many writers who blamed much of the confusion, violence and dissent of the period on 'vulgar' belief in prophetic dreams. They believed that a primary impetus behind the anarchy and unusual events of the 1640s and 1650s could be ascribed to these 'vulgar' beliefs which had spread in an era of religious dissent and widespread ignorance. The 'vulgar' masses were still steeped in the 'superstitious' cosmology of the pre-Reformation, Catholic England. Unlike their learned betters, the 'vulgar' clung assiduously to belief in the supernatural world of witches, faeries, magical cures, astrology and supernatural dreams.
Although several writers began to question the practice of dream interpretation and popular prophecy, the question of divine revelation was a serious theological and confessional issue, central to Christian doctrine. Compelled by growing numbers of reported dreams, visions and prophecies, reformers and philosophers began questioning the survival of dreams as God's 'communications' to his people. In their war against 'superstition' and 'enthusiasm', reformers attacked belief in dreams as supernatural and prognostic phenomena. The close associations of dreams with astrology and the occult sciences resulted in prolific and heated debates between reformists and astrologers. Emerging against this cultural backdrop, dreams came to be demystified by many early modern English intellectuals as meaningless, natural phenomena. Divine dreams had ceased, and all dreams, however fantastic or vivid, were either the meaningless 'flights of fancy' or mirrors to the self. Furthermore, the rise of empirical and materialistic approaches to human knowledge in the late seventeenth century enabled the philosophy of men like 105 Hobbes, Leviathan, p. 233. reforms, the 'vulgar' belief in dreams as prognostic and spiritual 'journeys in sleep', or 'visions of the night', persisted. Almanacs and dream handbooks continued to function as a lucrative market for English publishers beyond the Restoration and well into the eighteenth century. William Lilly's A Groatsworth of Wit for a Penny, or The Interpretation of Dreames was frequently republished until 1879. In addition to eighteenth-century antiquarian treatises such as Donald Macleod's A Treatise on Second Sight: Dreams and Apparitions (1763), nineteenth-century folklore also provides us with evidence of the survival of shared beliefs in supernatural dreams. The surviving evidence, therefore, suggests that seventeenth-century reform of popular belief in dreams was ultimately slow to affect early modern English culture.
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